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In his covenant or federal theology Johannes Cocceius (1603-1669) sought to formulate a theology which described all of human history by introducing the structure of consecutive covenants or foedera. In this essay I explore the various ways in which he described the covenantal relationship between God and humankind in terms of ‘friendship with God’ (amicitia cum Deo). It enabled him to shed new light on many of the traditional topics of Protestant theology: (1) salvation history; (2) ecclesiology (church and sacraments) and (3) the Christian life (ethics). The main thesis defended is that the type of covenant theology presented by Cocceius can be best described as an interesting form of what today might be called a ‘relational theology’ with some significant hermeneutical perspectives and theological possibilities for today.
For a long time, my mind has been occupied with the idea of writing a theology of friendship. This idea was first of all motivated by my work as a pastor and preacher during more than twenty years and after that by my study of Reformed Covenant theology. One day, when I was preparing a sermon on chapter 15 of the Gospel of John, I was surprised to read that Jesus, on the threshold of his passion and death, invited his followers to no longer think of themselves as his servants, but as his friends. Moreover, during my life-long commitment to Reformed theology in general, and covenant theology in particular, I discovered that prominent representatives of Reformed covenant theology explained the divine covenant with mankind in terms of friendship with God.
Reformed covenant theologians, however, were not the first ones to take up the friendship-motif from the Biblical message and from the Christian tradition. It appears that they stand in a long tradition, reaching from the Church Fathers through the Middle Ages to modern times in which the relationship of friendship time and again served as a model for shaping spiritual and moral life.​[2]​ Augustine laid the theological foundations of Christian friendship and his ideas were the starting-point for reflections on the friendship theme as it was developed in later times.​[3]​ During the Middle Ages several Christian writers such as Bernard of Clairvaux (1090-1153) and Aelred of Rievaulx (1120-1167) reflected upon the importance of spiritual friendship in the monastic setting.​[4]​ In an academic context, Thomas Aquinas sought to reconcile the Christian idea of friendship with God and the classical view that such a thing is impossible.​[5]​ During the Reformation and post-Reformation friendship was not a dominant theme, except in some forms of covenant theology in which the term amicitia Dei was frequently used to indicate the ultimate scope of the relationships between God and mankind.
The main focus of this essay will be on a prominent representative of seventeenth-century covenant theology, Johannes Cocceius (1603-1669). He was a Reformed theologian who has fascinated me throughout my entire academic career. ​[6]​ 
This essay does not attempt to provide an exhaustive description of the entire corpus of Cocceius’ theology.​[7]​ Its aim can best be described as a journey into the territory of Cocceius’ view on covenant and friendship. For Cocceius, thinking about the divine covenant as friendship with God did not only mean reflecting on the bond that links Christian believers together in their journey toward God, but that it also enabled him to relate to the Reformed tradition he embraced in his search for biblical truth. At the same time, he used his covenant idea explained in terms of friendship with God as an explanatory concept which enabled him to shed new light on many of the traditional topics of Protestant theology in general, and Reformed theology in particular. For those who are not acquainted with this ‘Great Apollo’ of Reformed covenant theology, as Cocceius was called by one of his followers, I will first present a brief introduction to his life and works in the context of his time.
1. Life and Works
Cocceius was a prominent seventeenth-century Bible scholar who worked in the tradition of advanced humanist scholarship and Reformed theology. As a Reformed theologian he sought to formulate a covenant theory that described all human history by introducing the overall structure of consecutive covenants, or foedera. His systematic work was an extension of the exegetical and philological research that brought him international fame. Although he spent most of his life in the Netherlands, he was German by birth. He was born in Bremen in 1603. Because Calvinism was the public religion in Bremen at the beginning of the seventeenth century, Reformed faith was the background of his theological education. Cocceius studied oriental languages in Bremen and in Franeker (1626–1629). He became an expert in the study of rabbinical literature and in 1636 he was appointed professor of Hebrew and oriental languages at the university of Franeker in Friesland. Seven years later he also became professor of theology there. In 1650 Cocceius moved to Holland where he became professor of theology at the university of Leiden. He lived here until his death in 1669.​[8]​
Cocceius was a prolific author. His writings include commentaries on all the biblical books, a Hebrew lexicon, works on philology, dogmatics, ethics and volumes on biblical theology, including his famous Summa Doctrinae de Foedere et Testamento Dei (Doctrine of the Covenant and Testament of God). It was edited five times (1648, 1654, 1660, 1672, 1683, and 1691) and in 1677 it was translated into Dutch by Johannes vander Waeyen.​[9]​ A second edition of this translation appeared in Amsterdam in 1689. This is a clear indication of the popularity of Cocceius’ ideas at the second half of the seventeenth century: the Summa Doctrinae became the classic of federal or covenant theology.​[10]​ In 1662 Cocceius published another systematic work: Summa theologiae ex Scripturis repetita. The form of this work – loci communes – resembles the standard Reformed dogmatic treatises of the era; it based theology upon exegesis and expounded Cocceius’ covenant theology in a more systematic form. In 1696 this work was translated into Dutch.​[11]​ 
2. Hermeneutics of Cocceius
The doctrine of covenant is a typically Reformed doctrine developed in the sixteenth and seventeenth centuries. You will seldom find it in Lutheran dogmatic works, and if so, than only at the beginning of the eighteenth century.​[12]​ Covenant theology is, so to say, a specific identity marker of Reformed theology. Covenant theology, however, is an ‘elastic’ term that admits of more than one interpretation. It can be defined in terms of the number of covenants present in the system or in terms of a presentation of a progressive revelation. It is also possible to make a distinction between a covenant theology in which the concept of covenant is primarily used as means for a description of the various stages of faith in the believer in the ordo salutis, and a theology in which the concept of the covenant is used to denote the continuity and discontinuity of salvation history in the Old and New Testaments.
In my opinion, Cocceius’ theology can be best described as one in which the covenant is the crucial hermeneutical key. He maintained that in order to understand Holy Scripture, we must read it in the light of God’s covenant. Cocceius regarded Scripture as a harmonious system or a symphony, in which the leading melody was the history of God’s covenants with humankind. In several prefaces of his commentaries Cocceius offered a number of fixed hermeneutical rules and clearly delimited methodological comments that cohered with his whole outlook regarding Scripture. In the preface to the 1660 edition of the Summa Doctrinae he emphasized that his main concern in writing this volume was to ‘lead my readers in the explication of the main theological topic, that is the doctrine of the Covenant and Testament of God, in such a manner that I demonstrate the analogy and symphony of Christian doctrine which finds it entire centre (apex) in this locus.’ Five years later he wrote in his commentary on Romans: ‘Meaning has to be taken not from the power of single words, but from the whole context of God’s Word (…). The words [in Scripture] therefore mean, what they can signify within the context of the whole discourse in such a way that they altogether harmonize.’​[13]​ It was his firm conviction that only by means of the concept of the foedus justice could be done, also in systematic theology, to the historical nature of the biblical narrative. 
Cocceius considered himself to be an orthodox Reformed theologian and a conscientious biblical interpreter who wanted to stimulate new developments in his specialism: the study of biblical exegesis.​[14]​ At the same time, he argued that philosophy and theology had their own fields and we should not study Scripture with philosophical concepts in mind.​[15]​ Yet among his followers some felt attracted to philosophical studies, in particular to the novel philosophy of René Descartes. They even went so far as to formulate a kind of Cocceio-Cartesian theology which, together with their prophetic theology, would give rise to quarrels in the Dutch Reformed Church in the early Enlightenment.​[16]​ 
3. Three Covenants in Salvation History
Cocceius’ Summa Doctrinae was published in the form of a monograph in which a large chunk of classical theology was treated from the perspective of the covenant. By this term, inherited from the Reformed tradition – Cocceius mentions Heinrich Bullinger, Martinus Martini and, especially, Caspar Olevianus​[17]​ – he believed he had found the key to a coherent and biblically based theology. He considered the covenant as a one-sided initiative of God, a fully free arrangement on God’s part and purely an act of grace and mercy towards humanity. It is closely related to the concept of revelation: God declares Himself to be a God of the covenant. Man, from his side, can only be seen as a being addressed by God. That the covenant of God does not only contain an unconditional promise but also an obligation within the covenant relationship, appears from Cocceius’ definition of the covenant as ‘nothing other than a divine declaration of the way of perceiving the love of God and of obtaining union and communion or friendship with Him.’​[18]​ He emphasized therefore that the covenant was unilateral or monopleuric in origin but, once established, it was bilateral or dipleuric. In this respect the covenant is the manifestation of God’s revelation in history and its fulfilment is the ultimate goal of salvation history.​[19]​ 
Like earlier Reformed theologians, he distinguished two fundamental forms of God’s covenant in salvation history: the covenant of works ante lapsum and the covenant of grace post lapsum. The former was a description of the situation of man in Paradise before the fall. The second was promulgated immediately after the fall (Gen. 3:15), when the covenant of works was violated by the disobedience of Adam and Eve. The covenant of grace Cocceius held to be effective in two successive periods: ante Christum natum and post Christum natum. This covenant of grace, however, was not simply an incident caused by the fall, but rested ultimately upon a free disposition by God. This free disposition of God Cocceius called a testamentum as another possible translation of the Hebrew word ‘berith’ and the Greek word diatheke. He borrowed the term testamentum from references in Scripture such as Galatians 3:15 and Hebrews 9:16: it indicated God’s ultimate will for those who will be saved. Furthermore, this testament was the result of an eternal pact within the Trinitarian Godhead. It was not a pact with fallen man but between the eternal Father and the Mediator, i.e. Christ. This eternal pact or covenant on which the solidity of the testament rested, Cocceius called a pactum salutis or counsel of peace, referring to Zach. 6:13, Ps. 2:8, Ps. 40:7, Hebr. 7:22 and, especially, Jesus’ words in Luke 22:29 spoken at the institution of the Last Supper. 
Furthermore, Cocceius argued that in this Trinitarian pact not only the eternal Father and Son were engaged but also the Holy Spirit: not as a party but as the one who works out the pactum ad extra in salvation history. The Holy Spirit brings ‘to bear the power of God in the work of regeneration within us, as well as the love of God through which he unites us to God as the seal of our inheritance.’​[20]​ In the last analysis, the doctrine of the pactum salutis explicitly demonstrated that the relationship between God and human beings is founded in God Himself. ​[21]​
Therefore, friendship with God is a friendship which certainly presupposes God’s initiative and choice. ‘It is by grace alone’, he wrote, ‘that man is drawn to the covenant and the grace or friendship of God.’ ​[22]​ It is God the Holy Spirit who ultimately enables us to love God as friend. It is God’s movement towards us in love and friendship that allows us to move towards God in friendship. Although Cocceius sometimes used other biblical terms to describe the intimate relationship between God and the believers – ‘being a child of God’ or ‘being in a state of blessedness’ – he preferred the concept of friendship in order to indicate the telos of living in God’s covenant. In one of the first paragraphs of his Summa Doctrinae he wrote: living in the covenant with God ‘you are in a state of friendship, and of one Spirit, with God. You are in God’s confidence (…) Those, on the other hand, who are not included in the covenant of grace are without God.’​[23]​ My suggestion is to interpret the concept of friendship as the pneumatological dimension of his covenant theology.​[24]​ In his view this work of the Holy Spirit and thereby one’s participation in the covenant, was not an unqualified universal reality. Not everyone in this world can be called a friend of God. God’s grace or amicitia only pertains to those who were promised to the Son by the Father in the eternal pact, the prologue in Heaven.​[25]​ 
4. Living in God’s covenant
My own interest in Cocceius’ explorations in the friendship theme developed gradually as I grew acquainted with, especially, his biblical commentaries. It was only when I managed to read through his enormous oeuvre and transcend my own prejudices about pre-critical exegesis that I became able to appreciate the beauty of his thought, its theological breadth and spiritual depth. Although his observations, comments, and reflections on friendship are not easily approachable – we find them scattered throughout his biblical commentaries, often hidden within highly exegetical discussions – it is worthwhile to reconstruct his arguments and to discern the possible role performed by the friendship theme in his federal system. In what follows I will address three central features of his idea that the divine covenant should be explained in terms of friendship: (1) salvation history; (2) the church and sacraments and (3) the Christian life. Along the way I seek to collect those Cocceian thoughts that may be helpful in our own reflections on doing theology today. 
First of all, in order to gain further insight into Cocceius’ use of the concept of amicitia, it will be instructive to consider where it is in the history of the covenant that Cocceius discusses the amicitia in both its subjective and objective senses. In doing so we discover ‘a history of friendship’ that runs parallel to the history of the covenants and the history of God’s kingdom. In the Old Testament dispensation of the covenant of grace friendship with God was still (as it were) in a state of infancy and was mixed with ignorance. That fades away when Christ appears in the flesh and effects reconciliation. This reconciliation indicates ‘the complete work of joining alienated humanity with God in friendship.’ It means that a transference had taken place: from a human condition characterized by hate and enmity towards God to a new status characterized by friendship and blessing effected by the work of the Holy Spirit.​[26]​
Taken in its subjective sense, working, living and thinking as human being and as a Christian theologian, meant for Cocceius that the experience of divine friendship was an integral part of doing theology. The friendship theme was decidedly at the service of forming a theological habitus: the experience of divine friendship shaped persons of a particular sort, whose very way of life would testify to the truth of theological discourse. In many passages of his work he meditated on the meaning of the Christian life as an existence within the covenant of God. In one passage, he wrote: ‘To be called a Christian is the most beautiful thing that can happen, a magnificent thing are the rights and duties entailed by this name. For a Christian is ultimately (...) a friend of Christ.’​[27]​
5. Church and Sacraments
Therefore, it is not surprising that Cocceius’ understanding of covenantal friendship also played a prominent part in his ecclesiology. In his exposition of John 15:15 (‘I have called you friends’) he was so moved by the depth and beauty of these words that he let their power infuse his view on the Church.​[28]​ The blessing of friendship brought about by the operation of the Holy Spirit was first of all experienced in the personal faith of the individual believer. It could be enjoyed in prayer, in which God and the believer relate to each other ‘as a friend enjoys his friend and shares all good things with him.’​[29]​ But in his eyes the experience of friendship with God was most prominently present in the community of believers, notably in the liturgical practises of the (Reformed) Church. The sacraments, Cocceius argued, were the means by which this intimate friendship with God could be primarily experienced. This intimate relationship between covenant and sacrament he expressed by saying that ‘those who neglect or despise the sacraments of the church are in fact neglecting or despising the covenant of God.’​[30]​ Therefore, he labelled the sacraments of the covenant of grace in the New Testament – Baptism and the Lord’s Supper – pre-eminently as ‘the testimonies of God’s enduring friendship’ (testimonia amicitiae).​[31]​ Even the covenant of works before the fall had its sacraments: paradise and the tree of life.​[32]​ In the covenant of grace under the New Testament baptism was the sign of God’s offer of friendship and it is this sacrament under which the Christian lives the whole of his life. Baptism was seen as the sealing of God’s covenant and as the main foundation of the Church.
However,  Cocceius regarded the Lord’s Supper in particular as the portrayal or acting out of the friendship with God. In his reflections on the mystery of the Lord’s Supper, he could not help finding its meaning illuminated precisely in the experience of intimate friendship with God in the community of believers. He wrote: ‘It is the special characteristic of friendship to live together. We are not content with mere thoughts of our beloved friend: we want his presence.’​[33]​ In his explication of the Heidelberg Catechism Question 81, he noted that a Christian celebrates the Lord’s Supper as someone who participates in God’s covenant ‘being a friend of God’ and ‘having God as Friend’.​[34]​ This covenantal approach to the sacraments also played an important role in shaping the formulas for the administration of baptism and celebrating the Lord’s Supper in the Dutch Reformed Church.
The combined weight of these comments results in our conclusion that in his ecclesiology, all the main elements of Cocceius’ theology of friendship conflate. During his biblical studies he became more and more convinced that the Church is a community existing precisely in order to enjoy friendship with Christ, and consequently, friendship with one another. On their own accord believers are only creatures and servants; but in Christ and through the Spirit’s gift of friendship and charity they have become friends of God. In one of the last sections of his Summa Doctrinae he wrote: ‘those who are of Christ must be in the covenant and those who are in the covenant must be Christ’s friends.’​[35]​ What is more, in the community of the Church the friendship of the believers reflects none other than the friendship and the love of God Himself.​[36]​ 
Underlying these ecclesiological ideas, was Cocceius’ strong conviction that the Church of the Old and the New Testament and its unity were constituted by God’s covenantal actions, not by human confessions, agreements, or practises. God invites a response, that is certainly true, a response of faithful homologia or confession and practising. But confessions are no more than acts of response to the offer of divine friendship. Because God’s covenant rests on the eternal pact his friendship is not annulled when faithful confessing is sometimes absent. By contrast, when the covenant is absent, no confessing or practising is possible. Even when the Bible, especially the Old Testament, refers to God’s anger and judgement because of the disobedience of his people, his judgement comes within the context of the covenant and friendship. And what holds for God’s actions under the old covenant of grace, Cocceius believed, holds even more for God’s actions under the new covenant of grace. In Cocceius’ view, membership of the Church is, therefore, not rooted in some agreement Christian believers have made, but in the fact that God’s covenant placed them there together. It is not an expression of individual preference, but the practice of learning to live together as children of the same divine covenant. 
6. The Christian Life
Although the notion of friendship had its roots in classical culture – in Plato, Aristotle and Cicero – like Augustine and Thomas Aquinas, Cocceius had no problems in holding that friendship was a central virtue in Christian ethics.​[37]​ As a humanist trained scholar, he frequently used the classical and medieval authors to support his own views on friendship. But he primarily invoked the virtue of friendship in order to denote the Christian life in a fully-consummated covenant relationship with God and thus he became the first theologian who explicitly linked the concept of inter-human friendship with the concept of covenant. It enabled him to emphasize precisely those elements of reciprocity, growth and progress, he had developed in his covenant theology.​[38]​ Here, he referred to David and Jonathan as biblical prototypes of inter-human friendship, as well as to the three Hebrew friends in the furnace. He also saw a connection between the words of the apostle Paul concerning bearing each other’s burden and the value of friendship as praised in Ecclesiastes and Proverbs.​[39]​ ‘Whereas not all of us can be called fathers, mothers, brothers and sisters, wives or husbands’, he wrote, ‘we can all be friends and have friends.’ Friendship, not brotherhood, should be the normative Christian relationship.​[40]​ It even has missionary dimensions, for did Christ himself not say in John 13:35: ‘by this everyone will know that you are my disciples, if you have love for one another’? Friends encourage and help each other in the struggle against evil and protect each other from the temptation of domination and through the bond of love they persevere in the body of Christ. ‘Whoever would take away this friendship’, he wrote, ‘would remove the sun from the world – to use the words of Cicero.’​[41]​ In his Commentary on Romans, he wrote: ‘nothing in life is more joyful than friendship (…) It derives from God’s love and it refers to Him.’​[42]​ 
That Cocceius himself put into practise the virtue of friendship can be seen in his correspondence. Not only his letters to his Dutch colleagues and his native Bremen appear in the correspondence frequently, but also to scholars throughout Europe.​[43]​ These scholarly letters but also those to the less-renowned, relatives and students, reveal him as a true friend and disclose a man of deep personal charm – apart from the fact that they lay bare his inner thought and personal motives with reference to his biblical investigations. 
7. Rediscovering Covenant Theology: An Invitation to Friendship
It seems to me that I have gathered several arguments to make a strong case for showing that the type of covenant theology presented by Cocceius can be best described as an interesting form of what today might be called ‘a relational theology’.​[44]​ In this respect it also seems to be a theology with significant hermeneutical perspectives and theological possibilities for today. Studying Cocceius’ covenant theology we rediscover certain pre-modern themes as still viable, by showing that they were not so hampered by abstract and ‘dogmatic metaphysics’ as both modernists and postmodernists have tended to assume. Three issues are of special importance. 
First, I want to emphasize that for Cocceius the concept of covenant was not just one theological aspect among other issues. Rather, his covenant concept can be viewed as a constitutive structure and the controlling idea of his entire theological enterprise. For Cocceius, speaking about God and speaking about human beings are not two separate acts in theological discourse but occur simultaneously. Consequently, Cocceius did not use the notion of covenant in order to show that God and man could be taken apart from each other as separate entities. By contrast, he employed the covenant notion in order to demonstrate how God’s action in the world should be conceived of, and how the relationship between God and believers functions and develops in the course of time. This means that all the doctrinal issues he discusses have their starting point in the actually experienced covenantal relationship between the living God and his covenant partners. Covenant theology surveys the divine truth from the perspective of Christian life as developing from creation until the end of time. The biblical notion of covenant is, therefore, a very strong expression of God’s actual involvement in human history. 
Secondly, because Cocceius’ covenant theology always starts from the presupposition that God entertains a living relationship of friendship with his covenant partners, it is in this covenantal context that theological anthropology should be discussed. In this respect covenant theology offers an old but surprising alternative to the atomistic and autonomous perception of individuality in modern times.​[45]​ It is a protest against absolutes and points out that believers are inherently connected to God and to each other. It links in an organic way tradition, community, faith, and practice. Moreover, it does not claim that God should be discussed as dependent on human discourse as modern theological anti-realism asserts; nor does it claim that God can be discussed as a metaphysical object which does not relate to the believing subject.​[46]​ 
Finally, for Cocceius, spiritual experience or praxis pietatis (the practice of piety) was an integral part of his doing theology. God who time and again acts in history by means of establishing the covenant, and the believer’s personal experience in this covenant are both essential ingredients of his theology. In his notion of covenant as friendship with God theory and praxis intertwined to produce the kind of understanding that was proper to faith in God and interpersonal relations. It is my strong conviction that such a covenant theology sounds, indeed, as an invitation to deepen faith through study and prayer, and to share faith in the context of friendship and community, in mutuality and interdependence with one another.
In short: Cocceius’ covenant theology and the implied notion of friendship deserve a come-back. He is a wonderful friend and companion for anyone seeking a deeper spiritual life at the heart of Church and the world. At the same time, it opens ecumenical perspectives. To my surprise I discovered that several modern theologians working and writing within different traditions, explicitly reaffirmed the notion of friendship. All of them referred to the Gospel of John 15:15 as the locus classicus of the biblical concept of friendship, while arguing that this concept is not unimportant for doing Christian theology in modern times. 
The Reformed systematic theologian Jürgen Moltmann was one of the first to take up again the concept of friendship from the tradition in order to use it to illuminate both interpersonal relationships and also relationships between God and humanity.​[47]​ He stressed the importance of the amicitia concept in the covenant theology of Cocceius which opens up interesting possibilities for doing theology today.​[48]​ By contrast, it was Karl Barth who deemed Cocceian covenant theology to be on the edge of heresy. This negative judgment is due to Barth’s non-relational interpretation of the three covenants in Cocceius – both the covenant of works, the covenant of grace, and the inter-Trinitarian covenant or pactum salutis. With these three covenants in stead of one covenant of grace, Barth believed, Cocceius introduced a ‘fatal dualism’ in the Reformed doctrine of God and man.​[49]​ To me this seems an unfair judgement. 
Secondly, I want to point to two more recent authors who have explored the notion of friendship in theology. First of all I was impressed by an inspiring article on the necessity of friendship in doing theology that was written by the Methodist ethicist, Stanley Hauerwas. He insists that friendship is a crucial exercise for ‘learning how’ rather than ‘learning that’. This process of learning how will result in an understanding of traditions other than one’s own. It helps theologians to develop forms of collegiality with representatives of these other traditions and thus makes them into ‘companions on the way’.​[50]​ 
Finally, the Roman Catholic philosopher of religion, David Burrell, argues that exploring the notion of Christian friendship can contribute to new ways of understanding truth in theology. It offers promising inter-confessional and even inter-religious perspectives as well, such as cross-cultural discussion among Christians, Muslims and Jews. ​[51]​ 
In my opinion too, friendship should be the distinctive feature of doing theology today. It is not claimed that we could or should present such a friendship theology in precisely the same way in which the seventeenth-century Leiden theologian Johannes Cocceius did. Yet a theology in which the relational structure of Christian doctrine, piety and Christian life is emphasized in such a thoroughgoing manner surely ought to be listened to with care and attention.
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^1	  This is the abridged and revised version of my inaugural lecture on assuming the post of part-time professor of Historical Theology at the Evangelical Theological Faculty, Louvain (Belgium), delivered on Friday 4 September 2009. I thank my colleagues Richard A. Muller (Grand Rapids), Marcel Sarot (Utrecht) and Nico den Bok (Kampen) for their helpful comments on the first draft of this lecture.
^2	  There is an abundance of literature on this subject. We confine ourselves to mentioning: G. Egenter, Gottesfreundschaft. Die Lehre von der Gottesfreundschaft in der Scholastik und Mystik des 12. und 13. Jahrhunderts, Augsburg 1928; G. van der Leeuw, ‘Vriendschap met God’, Mededelingen der Koninklijke Nederlandsche Akademie van Wetenschappen, Afd. Letterkunde, Nieuwe Reeks, Deel 1, no. 5, Amsterdam 1938; Jürgen Moltmann, Kirche in der Kraft des Geistes, München, 1975; Gilbert Meilaender, Friendship. A Study in Theological Ethics, Notre Dame 1981; Paul J. Wadell, Friendship and the Moral Life, Notre Dame 1989; Leroy S. Rouner (ed.), The Changing Face of Friendship, Notre Dame 1994; E.D.H. Carmichael, Friendship. Interpreting Christian Love, London-New York 2004.
^3	  See C. White, Christian Friendship in the Fourth Century, Cambridge 1992. 
^4	  See Ursula Lievenbrück, ‘Dimensionen der amicitia spiritualis bei Bernard von Clairvaux’, Theologie und Glaube 98 (2008), 66-90; Buchmüller, Die Askese der Liebe. Aelred von Rievaulx und die Grundlinien seiner Spiritualität, Langwaden 2001. 
^5	  See Daniel Schwartz, Aquinas on Friendship, Oxford 2007. 
^6	  I started my academic studies with a MA thesis on his covenant theology written in 1980: W.J. van Asselt, ‘De Structuur van de Godsleer in de Summa Theologiae ex Scripturis repetita van Johannes Coccejus’ (Doctoraalscriptie Gereformeerd Protestantisme), Utrecht 1980. Eight years later, I defended a doctoral dissertation under the supervision of the late Utrecht professors of Reformed Theology, Simon van der Linde en Cornelis Graafland. Its title was: Amicitia Dei: An Investigation of the Structure of the Theology of Johannes Cocceius. It was the starting point of my academic career, and, it seems appropriate to dedicate my inaugural lecture at the ETF to these former teachers. Although my research has developed in quite different directions, I am still grateful for their inspiration and motivation for studying Reformed Theology. At the same time, this lecture is also meant to explain my engagement in doing Reformed theology today. 
^7	  For this purpose, see Willem J. van Asselt, The Federal Theology of Johannes Cocceius (1603-1669), Leiden 2001. 
^8	  For more details of Cocceius’ biography, see the Praefatio of his son Johann Heinrich Cocceius, preceding the edition of the Opera Omnia theologica, exegetica, didactica, polemica, philologica, divisa in octo volumina, Amsterdam 1673-1675; Abraham Heidanus, De luctuosa Calamitate, quae a. d. 1669 Civitatem Leidensem, Curiam, Ecclesiam & Academiam graviter afflixit, & praecipuis suis Columnis & Ornamentis destituit & orbavit, Lugd. Batavorum 1670; W.J. van Asselt, Johannes Coccejus. Portret van een zeventiende-euuws thololoog op oude en nieuwe wegen, Heerenveen 1997, 5-92. For his theology, see G. Schrenk, Gottesreich und Bund im älteren Protestantismus, vornehmlich bei Johannes Coccejus, Gütersloh 1923 (reprinted Darmstadt 1967); C. S. McCoy, The Covenant Theology of Johannes Cocceius, PhD. diss. Yale University 1956; H. Faulenbach, Weg und Ziel der Erkenntnis Christi. Eine Untersuchung zur Theologie des Johannes Coccejus, Neukirchen 1973; idem, ‘Johannes Coccejus’, in M. Greschat (ed.), Orthodoxie und Pietismus, Stuttgart 1982, 163-176; Van Asselt, The Federal Theology; idem, Coccejus. Een inleiding met kernteksten, Kampen 2008.
^9	  De Leere van het Verbond en Testament Gods, kort en grondig verklaart door Johannes Coccejus. Uit het Latijn overgeset, Middelburg 1677. Johannes vander Waeyen was a pupil of Voetius, who became a follower of Cocceius, when he was pastor at Middelburg. See J. van Sluis, ‘Het omzwaaien van Johannes vander Waeyen’, in F.G.M. Broeyer & E.G.E. van der Wall (eds.), Een richtingenstrijd in de Gereformeerde Kerk. Voetianen en Coccejanen 1650-1750, Zoetermeer 1994, 95-103.
^10	  For a modern Dutch edition, see Johannes Coccejus, De Leer van het verbond en het testament van God (1660), trans. W.J. van Asselt & H.G. Renger, Kampen 1990.
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